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1. RATIONALE BY MODELS
We seek to establish a rationale for including Christian mission in 
theological education. This will not be attempted by an explanation of the 
principles which determine the theory and the practice of missions. A place can 
be found for that form of rationale, and certainly something of it will be detected 
in the process of this study. Principally, we shall seek to follow the educational 
method of determining models for the meanings desired. The concept of model 
should not be confused with symbol, description or replica. It is a way of dealing 
cognitively with an object, though, to be sure, the object has many aspects also of 
being a subject for study. When we consider missions in their objective character 
our dealing with them in more than symbolic, descriptive or theoretical senses 
is justifiable. The theoretical nature of missions cannot be questioned, and 
philosophies of the practice of mission are numerous. But the theoretical 
element that is found unnecessary here is the philosophical stance from which 
the complete harmony of the parts is a reasonable expectation. Our theoretical 
considerations will not lead to the production of a unity such as a seamless robe, 
for we leave separations, gaps, or even apparently (as yet) unreconciled patterns 
which we can attribute to the nature of the human situation, as well as to the 
objective character of missions.
Models enable us to take thoroughly integrated views in quite limited 
spheres, since we are not required to put them together in a final and integrated 
form. This method does have value for the direction God has taken in history in 
the movement that starts with Jesus of Nazareth and the Christ reality which 
was revealed in the life, ministry, mission, death and resurrection of Jesus Christ, 
given in the New Testament and in the faith of the Church. That the New 
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Testament is definitive, we should wish for the sake of unambiguity, to affirm 
quite positively.
What we would like to do, therefore, is to fashion mission with meanings 
and materials that give it distinctive shape and appeal. Consequently, while using 
the familiar materials of our Biblical, historical and theological heritage we shall 
give form to some meanings that can be constructed relevantly for theological 
education today. As such they can also be tested from time to time for the 
reality they represent, and be changed when necessary to meet the conditions 
of their use. The importance of change in the design and use of models should 
be emphasized and not simply assumed. The plurality of missions shows the 
nature of their changing character and none of us would want to enter the scene 
without that condition being accepted.
Certain limitations of the study need to be stated. First, our Protestant 
bias is not one of intention, but arises from the personal lack of knowledge 
concerning the similar experience and understanding of the more extensive 
historical course of Roman Catholic Missions. Second, the graduate theological 
seminary in the USA is the educational field intended here, which does not 
include schools or institutes of mission or ecumenical studies.
Several models for the teaching of missions and related subjects have 
been used in theological curricula throughout this century. The increasing 
interest in missions and their place among the biblical, historical, theological 
and practical areas of seminary education have been notably measured in studies 
marking the course of USA ministerial training up to the middle of this century. 
The period was one of undiminished concern for the Christian missionary 
obligation, and the rising expectations of growing younger churches. The effects 
of the increasing tempo of events have yet to be measured adequately against the 
aftermath of Western colonialism and of Asian and African nationalism.
More drastically still are the revolutions that in a number of old 
and new nations have dramatized the social forces tearing at the traditional 
fabrics of unity, challenging us to understand the values of Christianity for the 
newer nations, and the meaning of the Gospel of Christ for their people. The 
theological seminary, seemingly remote from the scene of such turbulent events 
and expectations, has in fact been in a direct sequence with them across the 
world because of the integrity of the missionary movement that included the 
seminaries in its self understanding for the preparation of missionaries. Their 
student bodies, prominent among the groups affected by the rapidity of change, 
have reacted to and reflected on the moral currents that swirl around the globe 
today. Questions have naturally been raised concerning the adequacy of the older 
models of teaching missions in graduate theological institutions. Some, more 
practically perhaps, have proceeded to close the missionary era by a diminution, 
if not a termination of courses designed to instruct and motivate the American 
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churches’ ministry primarily represented in today’s theological student bodies. 
The models are being changed by force of conditions beyond the reach of those 
who recruit for seminary enrollment, and those who strive to renew the curricula 
to meet the needs of the churches, their allied institutions and the vastly complex 
world of today’s ministries.
Some of the assumptions underlying this introduction of the question 
of a theological and possibly a philosophical rationale for missions in current 
seminary curricula will be better known when this paper is presented to the 1973 
meeting of APM. If the writer has assessed rightly the intentions of the program 
he can only admit to some apprehension that he may fail in anticipating the results 
of the first two papers. Who is sufficient for these things? Having striven up to 
the final quarter of his all too brief teaching experience in World Christianity, he 
recognizes still more the uncertain position from which he must negotiate with 
others in the teaching of missions. Above all, it must be apparent that he resorts 
to history, not to buttress present uncertainties, but to structure the form of the 
argument. It will concern models of teaching missions in theological and divinity 
schools as these have been constructed by the experienced teachers of the past. 
The purpose is to present a thesis of inclusiveness and comprehension for the 
subject area to which all in the association will have unquestioned commitment.
A first assertion is that there can be no one way of teaching, learning and 
sharing in the experience as well as theory of mission. Obviously, it seems that 
the theological character of the educational enterprise largely determines the 
shape and movement of our teaching task. We are never free from a theological 
and a theoretical, not to say an abstract framework of all the skills we bring to 
the classroom, student conferences, chapel and day-to-day interchange in the 
cafeteria, and occasionally in our own homes. Theology is there challenging us to 
a better comprehension and expression of the reality with which we are to deal. 
That reality is at once so intensive in its demands and at the same time extensive 
in its memory and hope, that we are never free from the obligation to engage it 
more clearly, and state it more adequately than ever before. This precludes our 
resting in any theological or practical shade while the Word of God comes to 
man in the heat of the day. 
Several general models of teaching will be examined. Let it be 
emphasized only for their value to the relevance of missions for contemporary 
ministerial education. Perhaps these may be suggestive of something more that 
must follow for all who teach in the seminaries.
2. THE THEOLOGICAL MODEL
The relation of theology to the concept of mission and the practice of 
missions has not been recognized by professional theologians to the extent of 
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the assumptions with which missionaries have worked. Problems have been 
numerous, and they recur as, for instance, in the theological relation of church, 
mission and the world. The fundamental acceptance of the missionary obligation 
as a major concern can be noted in Protestant theology only in this century. 
Gustav Warneck at the beginning of the century, in his often reprinted historical 
work on Protestant Missions, called attention to the fact that “scientific theology 
has been hesitant to enter the missionary movement. Even though it has not 
made itself particularly conspicuous through actually opposing missions, it has 
nobly ignored them, and in consequence it has so happened that it has been 
neither enriched by them nor able helpfully to influence them.”1 D. Gerhard 
Rosenkranz credits Warneck’s work and its development by his pupils with the 
decisive direction given, particularly in Germany, to the study of missions. It 
helped to effect a change in the attitude of theological faculties.2 But the attitude 
among missionary societies (and we may add the Mission Boards in the USA) 
has been notably slow in changing to an acceptance of theological formulations 
as essential to the missionary enterprise. That recognition, though belated, is 
more evident in the recent past in the study of missions than formerly, and helps 
to determine the attitude toward a possible theology of missions which ought to 
be formulated in theological education.
Some truth may be found in the charge of European missiologists that the 
Anglo-American enterprise has been too largely governed by “enthusiasm” and 
theological obscurantism. James Scherer in a concise summary of the situation a 
decade ago nevertheless pointed out that in Germany the followers of Warneck 
were not themselves always critically aware of their own presuppositions.3 He 
saw a new congruence taking place in which “Anglo-American pragmatism and 
organizational skill were pooled with the continental theological perception and 
thorough ness, and both were internationalized.”4 This offers little hope, however, 
to the future of theological thinking in American seminaries where it is my 
impression that there is now more serious theological effort directed in the 
classroom to the self-understanding of the mission of the Church than existed at 
the time Scherer’s article appeared. In fact, the internationalization has brought 
about a new direction in theology as it inheres in theological education today. 
In any case it would be difficult to deny Scherer’s thesis “that neglect of clear 
theological principles by the missionary enterprise in the past is at least partly 
1 Cf. R. P. Scharlemann, “Theological Models and their Construction” in The Journal 
of Religion (Chicago, Jan. 1973), p. 69.
2 Short History of Protestant Missions, 8th edition. Qt. by D. Gerhard Rosenkranz, 
“The Study of Missions in its Scientific Aspect” in Occasional Bulletin (New York, 
Sept. 1963) p. 1.
3 Ibid., p. 2.
4 “The Service of Theology to World Mission Today”  in Occasional Bulletin (New 
York, Feb. 1963), p. 2.
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responsible for the impasse existing in many areas of missionary activity in the 
present.”5
The purpose of determining a rationale for missions in ministerial 
education has its primary theological concern in relating God’s work in Jesus 
Christ to God’s world. It leads to fresh Biblical work in the effort to uncover 
and meet the new perceptions of mission with the light that is thrown on 
our situation by Biblical understanding and interpretation. What is more, the 
diversity of perspectives now rises from the experiences that so many have of 
the world which can by no means be simply classified as First, Second and Third 
without obscuring the variety and cogency of theological consideration from the 
men and women of Asia, Africa and Latin America. A place must be found for 
those who are conscious of their theological and religious milieu in non-western 
cultures, and are willing to accept the theological problems to which their 
native situations point. It must be accepted that these are as valid considerations 
for a church oriented theology as any produced by western theologians and 
missiologists. Here the problem of the relation of theology and culture becomes 
an issue not only for the eastern and southern churches of the world, but for the 
western as well. Theology today grapples with a cultural self-consciousness that 
is being heightened in many areas. There is no place, then, for a strictly western 
theological formulation of mission, however historically deep its roots appear to 
go.
John Mbiti recently gave as his opinion that “probably the most regrettable 
mistake made in evangelism was to regard African religiosity as an enemy to 
Christianity.”6 To concentrate for a moment on Mbiti’s concern for a Christian 
perspective in African cultures, we should note several things. He speaks with an 
increasing number of representative persons in Asia, Africa and Latin America 
who call for a fresh theological consideration of the existing cultural problems 
of Christians in these areas. Doubtless there are many who do not see eye to 
eye with them and Mbiti mentions and quotes them. Thus an African editor 
who commented on the consultation held at Makere University on “African 
Theology and Church Life” opposed “the idea that Africans no longer want 
to accept Christianity on terms dictated to them by the western world.” Mbiti 
should be heard in North America with his view that “African religion more 
than anything else” prepared the way “for the eventual rapid accommodation of 
Christianity in Africa, and for the present rapid growth of the Church in our 
continent.”7 He also sees the peril for the Church in becoming careless about 
the question of indigenous cultures whether at one extreme of admitting them 
so readily back into its life, or to the other of rejecting them entirely as in the 
5  Ibid., p. 3.
6  “African Indigenous Culture in Relation to Evangelism and Church Development”
at the Consultation on Frontier Missions, Chicago, 1972, p.7.
7  Ibid., pp. 5, 8, 9.
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past. He reaches a theological perspective in believing that every culture needs 
the saving, the comforting and uplifting powers of Faith such as Christianity 
offers. “Christianity is supra-culture,” being grounded in and simultaneously 
transcending all cultures. The beyondness of Christianity must mean Christ, and 
the identity that counts is identity with Christ, not with any given culture.8
The changing design of a theological model for contemporary education 
in mission comes through the internationalization of the data that must be 
considered in any reflection and formulation. To a certain degree the western 
mission is immobile at this point, and mobility is found in the aliveness of 
Christianity among peoples with their indigenous roots. Theological education 
needs to be suffused with the sensitivity and awareness for those other cultures if 
it is to be realized in a living theological environment. Once it was “the missionary 
message” that gathered up the meaning of the Gospel proclaimed in the world. 
The Jerusalem meeting of the International Missionary Council placed it in the 
center of concern for Christianity in the west as well as the rest of the world: 
“Our message is Jesus Christ. He is the revelation of what God is and of what 
man through Him may become.  In Him we come face to face with the Ultimate 
Reality of the universe...for in Him we find God incarnate...”9 As essential to 
the theological design of the present, for the Church in and to the world, is 
the consciousness of obligation and of sensitive relatedness which makes the 
message a living form for men and women, whether in the east or west. We 
cannot do better than begin with the concept of “Mission in Six Continents” as 
was realized after the ecumenical meeting at Mexico City in 1966. But it is soon 
found that descriptive directions are only the tools, and the living skills to follow 
them must lie in theological perspective. The combined impetus of ecumenical 
developments with the formation of the World Council of Churches and the 
concern for a missionary identity in the greatly disturbed late colonial period 
gave new reason for the relation of theology and mission in theological education. 
John A. Mackay in his position both with the International Missionary Council 
and with Princeton Theological Seminary established recognition for what he 
called “Ecumenics” as a new discipline in the seminary, which was in fact “the 
keystone of its educational arch.” In his A Preface to Christian Theology he had 
visualized the “new missionary role” of Christian theology at a time when the 
world was threatened with disintegration and secular theologies were beginning 
to appear.10 Mackay saw the need for theology to abandon its scholastic isolation, 
in view of the decisive influence of the missionary movement of the last century 
and a quarter on the secular life of mankind.11 The ecumenical and theological 
design of teaching has reached the point where one without the other cannot be 
8  Ibid., pp.15-16.
9  The Christian Life and Message in Relation to the Non-Christian Systems of
Thought and Life (New York, 1928), p. 401 ff.
10  Op. cit., 1943, p. 24.
11  Ibid., p. 177.
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fully conceived, and both in this connection have an impetus from the missionary 
movement itself.
3. THE HISTORICAL MODEL
When Adolf Harnack published his Die Mission und Ausbreitung Des 
Christentums he thought it necessary to explain: “No monograph has yet been 
devoted to the mission and spread of the Christian religion during the first three 
centuries of our era. For the earliest period of church history we have sketches 
of the historical development of dogma and of the relation of the church to the 
state... But the missionary history has always been neglected, possibly because 
writers have been discouraged by the difficulty of bringing the material to the 
surface... The following pages are a first attempt, and for it I bespeak a kindly 
judgment.”12 The relatively recent course of the modern missionary movements, 
with the growth of the churches resulting from them has presented a ready 
resource and design for teaching that few have failed to recognize. But the 
more difficult aspects of the learning process and the complexity of following 
the branches of the Christian churches that have reached out in thoroughly 
mystifying patterns, defy any simple reduction to an understandable design. 
Harnack’s problem in the history of the church’s mission was its burial “among 
legends; or rather,” he said, “it has been replaced by a history (which is strongly 
marked by tendency) of what is said to have been enacted in the course of a few 
decades throughout every country on the face of the earth. The composition of 
this history has gone on for more than a thousand years.”13
The historical problem for the modern missionary era is obviously 
different but it carries some perplexities of its own not especially in sorting out 
actual events from legends but in attempting to discover the designs of men and 
women in the course of a divine commission which they believed themselves to 
be fulfilling. This aspect of the matter stands out starkly in the minds of students 
today when they try to see any purpose at all in human history with so-called 
Christian nations having entertained aggressive notions of their role in world 
history. This speaks of a day that may be gone for some contemporaries but not 
for many whose Christian design is a vastly troubled one. And missionaries have 
been a part of the troubling perplexity of it all. The degree that some of them were 
directly responsible for the foreign control, exploitation and even enslavement 
of peoples, is certainly open to question, though the suppositions are deeply 
resented by many who were subject to colonial power in one form or another. 
The problem of responsibility can only be alluded to here. It presents whole areas 
of insensitivity that cause us to hesitate before walking in that direction again.
12  In the Preface of the English edition, Vol. I (London, 1904).
13  Ibid.
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The foregoing is the problem of a period, the latter half of the 20th 
century, which may last indefinitely so far as can now be determined. In the early 
1920’s a survey of Theological Education in America showed that 75% of the 
seminary programs examined included courses in missions, of which by far the 
largest number were in the history of missions.14 It would be instructive to know 
what the proportion of such seminary courses now is, and what it may indicate.
The appearance in impressive succession of histories of missions and 
churches, written by those who at some time have been missionaries as well as 
seminary teachers, witnesses to the importance of understanding the missions 
and their related churches in historical relation. More work of this kind is 
certain to be done. O. G. Myklebust in his very impressive inquiry, The Study of 
Missions in Theological Education, adopted the historical method which, by the 
time he had completed it, was widely accepted as one of the most available forms 
of understanding missions. K. S. Latourette, whose enormous contributions to 
the history of the Church, not only during the modern missionary era, but in 
the growing oikoumene, held an inclusive premise for his historical labors. As 
Myklebust notes, Latourette was among those who advocated not only the study 
of missions, but of the “missionary emphasis” in the entire field of the history 
of Christianity. Church history was to be re-formulated as the narrative of the 
expansion of Christianity. “We are in great need,” Latourette is quoted as saying, 
“of a fairly thorough reorientation in our study of the history of Christianity.”15 
So apropos of our own intentions are his reasons that we must repeat them after 
some thirty years. “The change of focus which is demanded is so radical as to be 
almost revolutionary. It must take three forms. First, it must broaden the view 
of the student in such a fashion as to embrace the entire history of Christianity 
rather than confine itself only to the Christian Church. Second, from the very 
beginning, instead of being centered upon the Occident and especially upon 
Europe, the field of vision must be made to take in all the human race so that 
in each period Christianity is viewed as belonging to the ongoing stream of 
the history, not of one segment of the human race, but of all mankind. Third, 
as an important corollary of the second alteration of perspective, much greater 
emphasis must be placed on the last four centuries and especially on the past 
century and a half, for, seen against the background of the world as a whole, it 
will become apparent that Christianity has been a growing rather than a waning 
force in human history.”16
Further evidence of the relevance of the historical design for an 
understanding of the significance of missions in national development in Asia 
and Africa becomes important now. Thus John K. Fairbanks, a China expert at 
14  Robert L. Kelly, referred to in The Study of Missions in Theological Education by
O. G. Myklebust (Oslo, 1955) vol . 2, p. 66.
15  Op. cit., Vol. II, p. 64.
16  Ibid., p. 64.
 Scott : a rationale for christian mission | 455
Harvard University, noted a few years ago that “little attempt has as yet been 
made to explore the impact of Christian missions on the country’s (China) 
transformation - their external influence on the whole society, including side 
effects and repercussions not purposed by the missionaries.”17 Fairbanks states 
a historian’s premise when he remarks that a “religious enterprise, like love and 
marriage, has its social significance quite apart from its personal values.” More 
pertinent still to the scholarly occupations of professors of missions, this historian 
draws attention to the interest which missionary bodies “by nature” show in 
biography, the achievements of individuals who have gone before or who have 
seen the light. But they seem surprisingly uninterested in the historical influence 
of missions on the social scene. We could continue to add to the list of those 
outside the sphere of missions who have given scholarly attention to the effects 
of missionary existence and work on the social developments in nations now 
forming a part of the international community. Latourette’s design of missionary 
emphasis is being repeated in the social sciences, possibly not entirely according 
to the missionary self-understanding of the time, but certainly with a positive 
attitude toward the movement generally.18
History presents a valid and viable model still for the meanings of 
Christian mission, particularly in the contexts of such developments as social 
change, acculturation and modernization.19 
4. THE RELIGIOUS MODEL
Formulated in the outer world at the early part of the century, and 
finding its way as a consequence into the education al institutions, the religious 
mission of the Church is now being more explicitly formulated. It means 
that Christianity has a concern to convey its central truth and meaning to 
the conscious commitments of the people who represent the other religious 
systems. The fact that numerous Christian churches were spreading over the 
globe, encountering religious forces and meanings beyond the understanding of 
the modern west, presented Christianity with a unique opportunity for cultural 
and religious evaluation. With this situation in mind the Christian “message” 
was a quite self-conscious formulation. The extent of the academic use of this 
growing recognition was varied, as were its curricular guises distinguished from 
17  “The Impact of Christian Missions on the New China” in Christianity and Crisis
(New York, June 27, 1966), p. 147.
18  Cf. Irwin Scheiner, Christian Converts and Social Protest in Meiji Japan (University
of California); Paul B. Pederson, Batak Blood and Protestant Soul (Grand Rapids, 
1970); Robert L. Rotberg, Christian Missionaries and the Creation of Northern 
Rhodesia (Princeton University, 1965). Also see Shirley Garrett, “China Missions 
and the Perils of Benevolence” in Worldview, May 1972.
19  Cf. God, Man and Church Growth, edited by A. R. Tippett (Grand Rapids, 1973),
p. 188 ff.
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the more specifically missions courses. Still, the study of comparative religions, 
for instance, lay within the theological framework as the attempt at a scientific 
but mutual understanding of the religions. In the ecumenical movement with its 
search for a unified expression of the Christian Gospel there was found a way 
toward a common approach to the contacts with the other religious communities 
and systems. The studies of the religions, including Christianity itself, were set in 
reasonable relation to the new fields of mission which were less and less under 
denominational control. The various academic forms of the relationships in the 
different religious studies as they were related to Christian mission may be found 
in Myklebust’s study.20 But since the inauguration of the ecumenical enterprise 
we appear to have little exact information showing how missions professors are 
themselves formulating the problems of religious encounter. A collection of 
subjects related to Christianity as religion can be recognized, with Christianity 
engaged in mission and in the conciliar relations of churches, while at the same 
time concerned with its relations to the other religions.
The great care with which the planning for the World Missionary 
Conference at Edinburgh in 1910 was carried out, by the efforts to gather the 
views of missionaries in many areas of the world regarding their experiences with 
men and women of other religions, is reflected in the reports and discussions 
of that first really ecumenical conference. It was missionary in every sense of 
the word, including membership, organization and operation. The arrangement 
of interests at Edinburgh 1910 was not programmatic, but was determined by 
the exigencies of the historical development of missions on a world scale. Such 
were the first of the systematic attempts to collaborate on the problems of the 
religious situations with which the missionary was daily engaged. Edinburgh 
1910 brought together the unitive and the religious dimensions of missionary 
experience, both of them in relation to the thought and work of the Christian 
mission. At Jerusalem and a decade later at Madras, the International Missionary 
Council accepted this design of the missionary task with high priority given to 
the Christian message and the growth of the Church. Between the Jerusalem 
and Madras meetings the theology of the word of God found its expression 
in Hendrick Kraemer’s The Christian Message in a Non-Christian World, whose 
design for the relation of the Gospel to the religions, including Christianity 
itself, was better known and more used in the seminaries than any other for the 
two decades following 1938. Walter Freytag in a less extensive way dealt with 
the same problem as a professor at Hamburg.21 It is notable that neither of these 
men found any reason to refer to confessional or fixed doctrinal statements. 
Freytag appealed to “the Biblical Answer,” the Gospel for “religious man and 
Christian man.”22 
20  Op. cit., Vol. I, p. 375 ff.
21  The Gospel and the Religions (London, 1957).
22  Ibid., pp. 37 & 42.
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The ecumenical movement was characteristically concerned with 
“the Christian Message,” as Lausanne (Faith and Order) and later Jerusalem 
1928 showed. Other similar concerns for the statement of the message can be 
cited with a common characteristic in its meeting with religion in the various 
cultural situations, each structured and located differently. Through it all one 
purpose had seemed to transcend the plurality of self-understandings of the 
many denominational churches, now engaged in missionary enterprises but with 
an agreed commitment to the search for an agreed statement of the message. 
Kraemer’s work revealed the lack of agreement, and theology was unable to have 
a consensus. At New Delhi in 1961 the World Council of Churches witnessed 
the shift from an exclusively western problem of Christianity and the relation 
of religions to the urgency of some Asian voices. Dialogue came on the scene as 
the design of the future.
The nature and movement of the religions of the world has come to 
have in our time not only a significance for Christian missions at the points of 
contact, but for the developing meaning of the oikoumene itself. Van Leeuwen 
showed one way in which the “world” nature of human life had been affected 
in the first instance by Biblical history, and later by the Eurasian, and finally 
by the changes of the non-western world as well.23 He saw the Asian world 
dominated by the one ontocratic pattern of life, religiously structured in various 
forms of traditional beliefs and commitments. The oikoumene ceased at no time 
to have a far reaching significance, particularly with the modern phenomenon 
of technology being welcomed all over the globe. Missions might have lost their 
traditional appeal in some highly structured societies, but the modern spirit of 
the west still prevailed with its spearhead of technocracy. Dialogue had meaning 
for the current conception of the real meeting of religions, with Christians taking 
a leading part even in areas where Christianity was decidedly in a minority. 
The theological task of Christian mission in this eventful situation is only 
initially realized, but now with Asian and African voices taking a prominent and 
acceptable part in the religious dialogue something is being said that the west 
has to hear.
In theological education it would be hard to underestimate the 
importance of this growing field. A crucial problem for the Church in world 
mission arises again today in the appealing though attenuated offers of the 
other religions on western soil. No initiative is lacking with the representatives 
of these religions moving into the spiritual void and the self-doubting of many 
in the west. A new field of religious contact in western society is open as never 
before, and the seminaries can ill afford to ignore its implications for ministries 
in American life. The counter-mission of the non-Christian religions is of course 
not new, but their “presence” in forms of new “spiritual” disciplines brings home 
23  Christianity in World History (London, 1964), pp. 131-149.
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again the meaning and reality of Christian missions for the churches of the 
West.24
5. A DIALECTICAL MODEL
The latest model to emerge is a construct of the present situation in 
which views of mission become dialectical centers of emphasis with a wide range 
of concerns between them. We refer to the positions outlined at the last meeting 
of the APM in 1972. It would be useless to ignore the theological interests 
alluded to there, particularly in Donald McGavran’s paper, “What is the Church 
Growth School of Thought?” where he stated:
Church Growth thinking is poles apart from the theological 
rationale of mission which the ecumenical movement has 
promulgated during the last fifteen-years and which found such 
clear expression in the Uppsala document ...25
Reference to this distinction with the later clarifications in McGavran’s 
statement throw some light on the situation which now will probably have been 
further clarified at the Bangkok meeting of the Commission on World Mission 
and Evangelism. It would not be expected that we should at this point enter 
the debate, or what would be even nearer to the present purpose, attempt to 
integrate the dialectical positions that have been taken in various parts of the 
world, including Frankfurt, West Germany. For the design of conceiving of the 
world mission of the Church we need a model that accepts the premises of the 
developments that have had such significance in the last two or three decades, 
whether of the ecumenical movement of mission, or of the more missions directed 
movement known as church growth. The latter, as is well known, has a large 
degree of support among the conservative evangelical sections of the Protestant 
denominations and agencies in the United States. Actually, the dialectical 
relationship is one being accepted in the formation of the new American Society 
of Missiology, where scholarly as well as practical assumptions are basic to the 
effective reasoning by dialogue as a method of intellectual investigation. For an 
understanding of the purpose of God for the world through Jesus Christ, the 
dialectical model can become the most relevant to the present situation, both in 
mission and in missions.
There is a Biblical basis and historical precedent for this design, though 
the present developments contain elements of novelty. If we accept the cultural and 
ethnic conditions within which the first expansion of the Christian Church took 
place, a vantage point is attained from which the dialogue among the movements 
24  Cf. Marvin Harper, Gurus, Swamis and Avataras (Philadelphia, 1972).
25  Proceedings Eleventh Biennial Meeting, Association of Professors of Missions,
June 1972, (Chicago) p. 9.
 Scott : a rationale for christian mission | 459
and the churches of primitive Christianity can be witnessed. More than that, the 
two main streams show the possibility of including the movement that had its 
center at Antioch – where “the disciples first got the name of Christians”26 – 
advanced with the dialectic as a presupposition. The apostolic authority around 
Antioch contributed to, but was divergent from the apostolic authority that 
held firmly to Jerusalem. It is essential in this present enquiry to make sure 
that we are not locked into such immobile positions that the value of exchange 
and mutual recognition for the Christian movement is lost for the present 
generation of Christians in lands where their identity, involvement and witness 
are preeminent for the growth of the Church. A freedom from the preemptive 
claims of western organizations is one of the urgent issues of this hour. Men and 
women in the Christian movements of Asia, Africa and Latin America hold in 
their identity and nascent missiology the essential conditions for the ongoing 
mission of our time. A recent instance of this preemption and freedom from 
it is found in Ethiopia, where urgent attention is called to the assumptions of 
“the criteria decided by the donor agencies.”27 The Lutheran World publishes the 
first steps in the working out of the “interrelation between proclamation of the 
Gospel and human development” for the Evangelical Church Mekane Yesus. 
This Church protests the necessity of continuing to meet the criteria decided 
by “donor agencies in Germany and other countries,” and asks “direct support 
for congregational work, leadership training and church buildings,” all in the 
interest of the rapid growth of new church membership. At bottom, they say, the 
issue is due to the built up feelings among western Christians over the “injustice 
and exploitation of colonialism” and the overreaction on the part of “the wealthy 
western churches.”
Decolonisation has for quite a long time now been a fundamental 
mission principle, whether or not the missions and missionaries in their present 
roles have been willing to practice it. Nevertheless, it continues to lie behind the 
protests of “third world”  churchmen regarding the present role of the western 
missionary. So John Gatu, the general secretary of the Presbyterian Church of 
East Africa, joins many others in pointing to the feeling of foreign domination 
which inhibits rather than enhances the response to mission in both sending and 
receiving churches.28 The issues cannot be discussed here. But the existence of 
the realities in contemporary mission must nonetheless be noted, where theology 
deals with the present world, reflecting on the meaning and interpretation of 
the Christian message in and to the multiformity of that world. The dialectical 
necessity is apparent at a number of points, and can be neglected only by the 
obtuseness of theologies that ignore the human realities of the present situation.
26  Acts of the Apostles, ch. 11:26.
27  The Lutheran World. Publication of the Lutheran World Federation, Vol. XX, No.
2, 1973; p. 187 ff.
28  “Should there be a Moratorium on Missionaries,” Ecumenical Press Service, No.
22, Aug. 10, 1972 (Geneva).
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While claiming resources and recognition of the social sciences for the 
work of missiology, we are required, now especially, to be concerned with the 
socio-psychology of emerging peoples and churches. E. Luther Copeland called 
attention to this dialectical dimension of the missionary problem, when he 
stated in 1972 that “there are indications that conservative evangelical agencies 
and their constituencies will repeat in broad outline some of the developments 
of the mainline Protestants.”29 
One aspect of the dialectical status of missions is before us now as an 
institutional concern. It is the nature of church structures. It more nearly relates 
to the study of church structures in the Seminary than almost anything we do. 
Because they are a vital part of theological formulations the institutional forms 
of church life come close to the missionary nature of the Church. Two concrete 
aspects of the practice of mission and the training for it can be simply noted. 
Both are recent enough and sufficiently well known to enable us merely to refer 
to them. The missionary character of the patterns of conceptualization and 
application leave decisions for acceptance or rejection up to a number of people.
First the study, “The Missionary Structure of the Congregation”, opened 
the door wide to a variety of ministries so that its world-wide significance could 
be realized.30 In similar ways the work of (professors) Hans Margull and J. C. 
Hoekendijk, though not directly related, pointed in the same direction.31 Many 
joined, including theological faculties and students, in the search for meaningful 
structures, and a liberation from “morphological fundamentalism” in the 
churches.
In a much too summary fashion here the Church Growth Movement 
is recognized in this dialectical relationship, where it presents the most concrete 
aspect at present of missions in the form of movement for the expansion of 
Christianity. The basis was already prepared in the lessons being learned by 
missions in the late nineteenth century, particularly in the “mass” and tribal 
movements of Asia and Africa. Church growth was initiated also in the new 
Biblical perceptions awakened by a restudy of Roland Allen’s works, and by 
the social scientific method of J. Waskom Pickett’s mass movement studies in 
India.32 The confluence of a number of forces identified by missionary thought 
and activity has produced a systematized examination and procedure, taking 
more and more into account the methodologies of the social sciences. Pickett’s 
study in the 1930s, for which there is yet no parallel, was however carried out by 
the initiative and with the wide support of the ecumenically related churches. 
Nevertheless, there were in the entire complex of growing churches a number 
29  Proceedings Eleventh Biennial Meeting, Association of Professors of Missions,
June 1972, p. 65.
30  Cf. The Church for Others (World Council of Churches, Geneva, 1967).
31  Cf. Also The Church Inside Out (Westminster, Philadelphia, 1966).
32  Christian Mass Movements in India (Abingdon, Nashville, 1933).
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of ambiguities, which should surprise no one. McGavran’s work, as Bishop 
Pickett recently has pointed out,33 continues the meaning that was collected 
through those extensive studies, in some of which he participated. The Church 
Growth Movement seeks now to add new meanings from a wide range of 
similar experiences, thereby achieving an essential condition for it. That is the 
elaboration of its own theological basis, thus making the dialectical position 
more explicit. In theological education the model for teaching has to take 
account of the two main expressions in relation to missions, without breaking 
the unities achieved through many decades, and by holding different tendencies 
within the self -understanding of the Christian Church during the years ahead.
6. CONCLUSION
The theological curriculum is an organic function of the entire life and 
thought of the Church, limited by its teachers and its students, both within 
an institutional context. Missions, making a relatively late appearance in the 
body of theological learning, can expect further tenure only in the light of its 
contributions at various points. Much depends on the one who embodies the 
reality of the missionary calling, making it vital and progressive for the future. In 
this age when the continuities of history are less evident than the discontinuities, 
the Christian mission can all too easily become dysfunctional in theological 
education, being rejected at points of its former acceptance. The attention that 
has been given here to models of learning and understanding is designed to 
re-enforce the viability of method, theme and existential concern – all in the 
effort to make self-consistent and intelligible the spreading of the life of faith by 
means of the world Christian community.
33  In God, Man and Church Growth, edited by A. R. Tippett (Grand Rapids, 1973),
pp. 5-12.
